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sialis, Mr. R. Walsh, Mr. K. Hatter, Mr. H. Das and others—too 
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career in the University of Chicago would remain a fruitless plan, I 
owe something which is too deep for words to communicate. To thank 
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Brent House : (“Sriangan” Monastery 
Convocation Sunday Faridpur, India) 

Summer, 1937 


LIBRARIES 


oh arama by 
8tonGo, 3 


1202176 


THE PHILOSOPHY OF SRI JIVA GOSWAMI 
(VAISNAVA VEDANTA OF THE BENGAL SCHOOL) 


INTRODUCTION 


I. THE LIFE AND WORKS OF SRI JIVA GOSWAMI 


Sri Jiva Goswami, the greatest of the expounders of Bengal Vais- 
navism, flourished from the middle of the 16th to the beginning of the 
17th century of the Christian era. Bengal Vaisnavism or Goudiya Vais- 
navism, as it is usually called, is a religious movement inaugurated by 
the Lord Chaitanya (1485-1533) who is one of the greatest prophets 
of Hindu Religion and is worshipped today by millions as an Incarna- 
tion ‘of God Himself on earth. The message of the Lord Chaitanya 
was propagated by six illustrious disciples. They are well known as 
the “Sad-Goswami” or Six Apostles. The names of these apostles are 
Sri Rupa, Sanatana, Raghu Nath Das, Raghu Nath Bhatta, Gopal 
Bhatta and Sri Jiva Goswami. 

Sri Jiva is usually called the founder of the Vaisnava Vedanta of 
the Bengal School, although he was rather an expounder of it. The 
school has a long: history extending, as we mentioned, from the Lord 
Chaitanya to the present day. The worthy disciples and followers of 
Sri Jiva such as Krignadas (contemporary of Sri Jiva), -Baladeva 
(17th century); Visvanath (18th century), Baba Bharati (19th cen- 
tury), and others, have accelerated the influence of their master through- 
out the centuries. ve kato 

Most of the works of the philosophers of this school are in Sanskrit 
and Bengali. Some of the works of Baladeva are available in English 
translation, The major work of Sri Jiva is known as “Sat Sandarbha” 
which, means six treatises on philosophy. They are as follows: 
~~ 1, Discourses on Truth. (Tattva Sandarbha) . 

2. Discourses on God. (Bhagavata Sandarbha) 

3. Discourses on the Absolute. (Paramatma. Sandarbha) 
4. Discourses on Devotion. (Bhakti Sandarbha) 

5. Discourses on Love. (Priti Sandarbha) ; 5 
6. Discourses on the Lord Krisna. (Krisna Sandarbha) 


Later on, Sri Jiva himself summarized these six discourses into one 
treatise called by him “Summation of all messages” (Sarva Sarhvadini). 

In the following pages we consider the philosophy of Sri Jiva Gos- 
Wami and his school. . 
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Il. ORIENTATION 


Philosophers are so much a part of their culture that it is almost an 
impossible task to consider them in isolation. As the philosophy of Kant 
is scarcely intelligible unless we consider how it arose out of the Leib- 
nitz-Wolffian rationalism and the Humean scepticism, so, in analogous 
fashion, the part that Sri Jiva Goswami played in Indian thought is 
not adequately appreciable unless we are acquainted with the stage and 
the background set up by the quietistic mysticism of Sankara and the 
realistic theism of Ramanuja. Rose ane 
— . Q 2 
| All the Vedantists—Sankara, Ramanuja, Sri Jiva, and their follow- 
ers—inherited the fundamental doctrine of their philosophies from their 
revealed scriptures known as the Upanisads, the validity of which they 
never questioned or criticized. That doctrine is this: The ultimate 
reality underlying the universe is consciousness (chaitanya). It is / 
‘called Brahman—(theAbsolute)—or-Atman—(the Self). i BD 

Now, Sankara maintains that consciousnecc is the fundamental real- 
ity because it can never be denied, since its very denial presupposes its 


e—dent ence he declares unhesitatingly that everything in the 
universe, save consciousness, is unreal. Pure consciousness which is 
absolute, impersonal, homogeneous, non-relational and unqualified is 
the eternal and immutable reality. It is static—motionless and change- 
less. The objective universe with all its individualities and manifold 
changeable substances is nothing but mere falsification of the funda- 
mental reality. 


| Ramanuja, on the other hand, holds that if consciousness is real it } 
must reveal its own characteristics. As no experience is possible without 
a subject-object relation, and no object of experience is devoid of quality 

- or individuality, the fundamental reality must have individuality and 
quality and that must allow relation, modification and change within 
it. The reality, for Ramanuja, therefore is the Absolute Being, who 
ig an individual of innumerable auspicious qualities. He has two modes, 
one he calls intelligent and the other non-intelligent—very similar to 
j‘thought” and “extension” of Spinoza. For Sankara, all individual- 
‘ities are the falsification of the Absolute Consciousness whereas for 
Ramanuja, they are the genuinely real modes of the Absolute Being, 
pep is a living dynamic Personality of Supreme Intelligence. Purely 
static homogeneous consciouness, which Sankara calls ultimately real, , 
is, to the estimation of Ramanuja, a mere figment of imagination{ What 
is“‘appearance” to Sankara is thus “reality” to. Ramanuja. What is real- 
ity to Sankara is a fiction to Ramanuja. But curiously enough, both cling 
to the Upanisadic doctrine that ultimate reality is consciousness. These, 
therefore, are not two philosophies of two philosophers but two antag- 
onistic interpretations of one and the same tradition. Sri Jiva tries to 
read his tradition correctly by accepting the positive contributions of 
both his predecessors, 
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CHAPTER I 


THE PHILOSOPHY OF SRI JIVA GOSWAMI 


I. THE APPROACH OF SRI JIVA 

§ri Jiva, in common with all other Vedantists, accepts the funda- 
mental principle of the Upanisads, namely, that essential reality can be 
equated with consciousness (chaitanya). Consciousness is real and the 
truly real, But why is consciousness real, is the question Sri Jiva asks 
himself. Sankara says that consciousness is real because it cannot be 
denied, because it is never sublated. The contention of Sankara is true 
since the denial of consciousness involves its existence. But it is a ques- 
tion whether this is the reason why consciousness is fundamental. Sri 
Jiva does not think so. He admits the truth of the fact that conscious- 
ness is undeniable and is never sublated but he hestitates to uphold this 
fact as an adequate reason for the essential reality of consciousness. To 
him, the fact that an entity cannot be denied seems to be something 
which is extraneous to that entity. There must, he thinks, be some 
factor intrinsic to consciousness which makes it undeniable. Undenia- 
bility is rather a negative way of describing the nature of a thing. The 
fact that makes the negative description possible must be something 
positive which constitutes the very nature of the thing of which negative 
description is made. Sri Jiva seeks to find out what that positive some- 
thing is which makes consciousness undeniable. 

Ramanuja says that consciousness can be denied, and he can deny 
his own very easily. Ramanuja’s argument for this contention is that 
objects of consciousness need not necessarily be contemporary to the con- 
sciousness that knows them. Ramanuja seems to miss the real point of 
the argument. The question is not whether somebody can deny his in- 
dividual existence but whether consciousness can be an object of denial 
by anything except consciousness. F urthermore, denial of some entity 
does not simply mean that one can say that that entity does not exist; 
what is meant by the denial of some entity is that one has to be con- 
scious of the non-existence of that entity. Whether that entity is con- 
temporary to consciousness or not is irrelevant to the argument. Since 
denial means to be conscious of the fact of non-existence, the only entity 
that can never be denied would be consciousness itself. To Sri Jiva, 
this fact of undeniability of consciousness is due to something inherent 
in it. The essential nature of consciousness must be such as makes its 
denial impossible. - 

. ‘Xamanuja maintains that all that is revealed by consciousness is real 
Since consciousness itself is real. Sri Jiva accepts the truth of the fact 
that all that is revealed or illumined by consciousness is real but he con- 
Siders the reason given by Ramanuja as inadequate. Consciousness is 
teal but it May very well reveal something which is unreal. As a matter 
of fact it does reveal unreal phenomena, otherwise how do we speak 
about unreal things at all? Unless consciousness and the realities that 
It reveals have certain internal relationship, the reality of one can not 
make the other real, and this relation must be due to the essential 


Nature of consciousness . 
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Ramanuja has also told us that not only what is revealed by con- 
sciousness but also what is revealed within consciousness itself, is real 
and this is true, since consciousness itself is real. On this point also, 
Sri Jiva accepts the fact but considers the reason incomplete. That 
which is revealed within consciousness can be real only if some thing 
very essential in consciousness is responsible for making it so. 

What is this essence of consciousness? Sri Jiva approaches in terms 
of three positions. Firstly, that consciousness is undeniable; secondly, 
that what is revealed by it is real; and thirdly, that what is revealed 
within it is real. From every point he returns back with the same mes- 
sage that there should be something intrinsic in consciousness that ac- 
counts for all these facts. No sensible person doubts the facts of his 
consciousness, but what is the reason for this lack of doubt? This in- 
quiry of Sri Jiva amounts to admitting that consciousness with all its 
data is real but asking why this is so. He seeks for the answer to his 
question in the Upanisads and finds it suggested in the Svetasvatara 
Upansisad (vi. 8). The answer of Sri Jiva to this question consists of 
one word, on which hangs his whole system: “Power” (Sakti). (Power 
is not a good word for the technical term Sakti. I intend to capitalize 
the word Power in order to indicate, at least to Sanskrit students, that 
I mean by it “Sakti’’). . 


Il. POWER OF CONSCIOUSNESS AND ITS ANALYSIS 


The supreme principle and ultimate substance is consciousness and 
this consciousness has “Power.” Sri Jiva sets himself to the task of 
finding out the nature of this Power. 

The Power of Consciousness is said to be “Will” (Iccha). Three 
kinds of will are recognized : the will-to-do, the will-to-know and the will 
-to-enjoy (kriyd, jfana, anddnanda). They find expressions in action, 
knowledge and joy of life. In every mode of expression of our life one 
of these predominates while the other two are subservient. One mode 
stands for active sense life, another for intellectual life and another for 
emotional life according as one or other is viewed as dominant with the 
two other as subservient. Notice is drawn toward two points. (1) 
These three modes are inseparable. (2) In different moments of our 
life one of them finds predominant expression. Their inseparability is 
proved by the fact that none.of them can be understood to stand by 
itself. We work to know, we work to feel the pleasures of life, we 
work to express ourselves in the actions of life. To know is to exist 
and feel happy, to exist is to know and be happy and to be happy Js to 
possess knowledge and feel.existence. This shows that will-power itself 
constitutes a unity. It is neither to do, nor to know, nor to enjoy 
alone, but all of them in one and the same moment. This unity of will- 
power is the essential power of consciousness and it is technically called 
by $ri Jiva the “Innermost or Primary Power” of consciousness (47- 
taranga or Svarupa Sakti). 

Consciousness is a unity. But it is also true that one or other of 
those modes seeks. manifestation in different situations of life. From 
this fact Sri Jiva comes to the conclusion that consciousness has another 
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power. By one power it is what itis in itself—a unity, by another 
power it manifests itself variously, each manifestation being partial. 
This latter power he calls the Intermediary or Radiating Power 

(Tatastha Sakti) of consciousness. It is so named since another third 
power of consciousness is also recognized, which is designated Second- 
ary or Outermost Power” (Bahiranga Sakti) of consciousness. What 
this is we shall discuss presently. : 

When the “Intermediary Power” of consciousness expresses itself 
it does it in a definite way, and when that particular way is repeated a 
number of times a sort of habit is formed. Thus when any mode of life 
becomes habitual it acquires a new status. Deliberate choices and deci- 
sions become less and less necessary in the exercise of those habit pat- 
terns. We eat and drink and walk and talk and even think almost un- 
knowingly. These activities have become comparatively independent 
of the Primary and Intermediary Power. This is the function of the 
Outermost or Secondary Power of consciousness. 

The relationship between these three powers are peculiar. The “In- 
termediary Power” can not function at all without the initiative of the 
“Primary Power,” since in the latter the former is rooted. But the 
habitual or “Secondary Power” can move on indefinitely without the 
help of the others. Secondary Power, to be sure, can not act unless 
the unity of consciousness is back of it, but the latter does not play any 
active role in the functioning of the Secondary Power. It seems to take 
care of itself by developing a definite course of action of its own. We 
may say in a sense that Secondary Power does work more or less auto- 
matically. It acts neither with mathematical precision nor at random. 
It is a semi-regular automatic machine. It is called “outermost” since 
it is removed or farther from the center of consciousness which is the 
seat of Primary Power. ‘The Secondary Power depends on the Pri- 
mary Power in that the former would cease to function if the latter 
were not there. Primary Power is therefore a sort of superintendent, 
onlooker or “witness,” in the language of Vedanta. The Secondary 
Power depends on the Intermediary Power in that the former initially 
OWes its origin directly to the latter. But when once it has acquired its 
existence and power, it is free from both the other functions. All the 


aggregated instincts and impulses that we possess are the expressions of 
the econdary Power of Consciousness. All our conscious thinking, 
actin, 


@ and feeling are due to the Intermediary Power. Behind these 
two Powers stands the Primary Power of consciousness which is a unity. 
‘ow, the question arises whether the Primary Power can ever be 
€xPerienced or its existence is merely an hypothesis. When we try to 
Study a conscious individual, be it others or ourselves, what is it with 
whic Wwe first come in contact? It is the expressions of one’s Inter- 
Mediary Power, At different times, in different situations and varied 
sVironments, We know an individual as a doer or knower or enjoyer. 
ithin Particular and finite surroundings, the Intermediary Power of 
Snsciousness finds different ways of manifesting a part of the whole of 
© unit-self, Except for the Intermediary Power we could never know 
4 Person, but it is also true that the Intermediary Power conceals the 
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whole individual from our view. The whole is a unity and it always 
stands at the back of every phase, but by virtue of the fact that Inter- 
mediary Power is partial, it can never adequately manifest the whole of 
the unity. The intimate individuality of a person is always hidden from 
our view. We are always hidden in ourselves like a truth hidden in 
isolated facts. Is there any. way of knowing the whole? This is im- 
portant because unless the nature of that unity is known the true char- 
acter of consciousness can not be revealed. ‘The expressions of the In- 
termediary Power of consciousness that we come across seem to con- 
stitute what we usually call an empirical ego. If this were all that 
exists, then there would not be any hidden thing which we would need 
to look for. In that case the whole and the part would be on the same 
level, such as a forest and the trees. The trees go to make a forest and 
the forest is the collection’ of trees. But because it is held that con- 
sciousness is a unity and not an aggregate of various modes, the question 
is very legitimately asked whether there is any way of realizing or 
experiencing that so-called Primary Power of consciousness which makes 
the self a unity. 

The answer of Sri Jiva to this question is in the affirmative. The 
reason would be something like the following: what conceals the unity of 
consciousness from our view is nothing but its own Intermediary Power. 
The Intermediary Power, however, does not possess any inherent in- 
tention to hide the nature of its original source. It does it nevertheless 
in spite of itself. The concealment is really due to the fact that the In- 
termediary Power is usually directed towards something finite and parti- 
cular. It is only when our conscious cognition or volition are directed 
towards any definite particularized goal, that the Intermediary Power 
finds its expression. Because the end is a finite one it necessarily mani- 
fests the Primary Power but only partially. When the will-to-do, the will 
-to-know and the will-to-enjoy are directed towards something finite, 
the whole which is infinite, remains concealed from our view. The 
nature of the Primary Power of consciousness is to embrace the infinite. 
It may be asked how this is known to be so. We know it by studying 
our consciousness deeply. In the pursuit of knowledge we seck to grasp 
infinite reason, in our emotional activity we strive to realize fullest joy, 
in our will-to-live we wish to secure fullness of existence. We have a 
glimpse of the infinite through these functions. The Primary Power of 
our consciousness, therefore, finds its manifestation only when we act for 
the infinite, know the infinite and enjoy the infinite, when we are 
“drawn toward the unbounded.” To take all these functions back to 
the plane of infinity is to Sri Jiva, the same as loving the whole, loving 
the infinite, which is again identical with loving God. Hence, the unity 
of consciousness finds its genuine manifestation in the love of “All,” that 
is, in the love of God. The essence of consciousness therefore is “Love.” 
Consciousness is what it is because it is Love. 

(In the Sanskrit language there is more than one word for “Jove.” 
Of these, two words, “Kama” and “Preman” are somewhat like the 
Greek words Eros and Agapi. When the attachment is for something 
finite, it is called “kama” in Sanskrit. When it for the infinite, for 
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God, it is called “Preman.” Since this distinction is extremely impor- 
tant in the philosophy of Sri Jiva, and. since there is no way to express 
this diffrnce of meaning in the English language by one word, we capit- 
italize the word “Love” to indicate that it is a translation of Preman; 
for Kama we use “love” with a small letter.) 

This Love is defined as “the unbroken feeling of the Universal 
Self in one’s own self.” It is described as “consciousness of conscious- 
ness, feeling of feeling and volition of volition.” It is the state “an- 
terior to the division between intellect, feeling, and will” where con- 
sciousness forms a unity which cannot be analyzed. Herein Sri Jiva 
finds the positive factor which is intrinsic to consciousness and makes 
it what it is. “That consciousness cannot be denied is due to the fact 
that it has this Primary Power, which makes it a unity. Denial 
means exclusion from knowledge. Since knowledge is an effect of 
the Intermediary Power of consciousness it can never exclude the 
Primary unity from its jurisdiction. Knowledge can exclude all that 
is dependent on it. It can even exclude itself. But it can never 
deny that in which it has its being. Knowledge cannot deny the 
unity of all knowledge, which constitutes the Primary Power of con- 
sciousness, since knowledge itself disappears if there is no unity at 
the base of it. Even the first principles of knowledge such as the 
law of identity or contradiction can be denied but not the unity of 
consciousness, since those laws are true and have sense only so far as 
consciousness is a unity. Pure knowledge without any objectivity may 
be possible, but a state of knowledge without any unity is an impossi- 
bility. So undeniability of consciousness is due to this unity or Primary 
Power. All that is revealed within consciousness is real because of the 
Intermediary Power and all that is revealed by consciousness is real 
due to the secondary Power of consciousness. 

Sti Jiva has unearthed the three Powers of consciousness and has 
also discovered that the essential nature of consciousness is Love. He 
has now to apply. these Principles to the Universe at large. In other 


words, we are now ready to view the universe with the concept of 
Power applied to it. : 


The abo 


ove analysis of the Powers of consciousness, however, are not 

so clearly stated anywhere in the writing of Sri Jiva. But they seem 
to be the presuppositions and inner arguments of his mind. In the light 
of innumerable suggestions scattered throughout his works, I have ven- 
tured to explore the depth of his mind, as far as possible, in order to 
Brasp him fully. The approach of Sri Jiva towards the fundamental pro- 
blem of the universe may be called ‘‘psychological.” No doubt we of to- 
day shall criticize it as anthropomorphic. But to Sri Jiva legitimate 
anthropomorphism seems not only justifiable but almost an indispensable 
lement in method. He thinks that one is a part of nature and one’s ex- 
Perience of self, in virtue of its very immediacy, is a privileged case. He 
0€s not find any reason why one should not interpret what one knows 
only from without in function of the reality that one knows from within. 
ather, this seems to him to be the only procedure. It is said that just 
4S a seed has the whole tree in potency dwelling within it, man has the 
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tinction, for example, between an oak tree and a pine tree illustrates 
the first kind. The distinction between an oak tree and a cow, for in. 
stance, exemplifies the second kind. The internal differentiation be- 
tween the branches, leaves and the trunk of an oak tree is a specimen 
of the third kind of otherness. 

The Absolute is one without a second, says Sri Jiva, and he sub- 
stantiates his statement by the Upanisad (ekamevadvitiyam). It has 
no ‘other’ of any kind—neither of different kind, nor of similar kind, 
nor even within itself. In this respect Sri Jiva is in perfect agreement 
with Sankara, since Sankara also maintains that the absolute is pure 
homogeneous consciousness without any self-differentiation. There js 
nothing other than Brahman, either of the same kind or of different 
kind. It is Ramanuja who holds that the Absolute has self-differentia- 


tion. 
So far as-the-first_two_kinds of distinctions (bheda) are concerned, 
Sri Jiva, (Ramanuja, Sankara>as_a matter of fact all Vedantists—are 


in perfect agreement. Is agreement means that they-all fbelieve that 
there is one and only one primal existence and that is~consciousness 
(chaitanya). In this sense they are all monists. But the differences of. 
opinion arise when the third kind of distinction is in question: i.e., 
whether or not the absolute has any internal differentiation. Ramanuja 
answers this question in the affirmative, Sankara in the negative. Sri 
Jiva sides with Sankara. For Ramanuja, the self-differentiation of the 
, absolute consists in the two modes: intelligent indiyidyial monads and 
at (tnon-intelligent nature. But for Sankara, these two so-called modes of 
Ramanuja are mere false readings of the one underlying absolute con- 
sciousness. Now, Sri Jiva, accepting, as he does with Sankara the view 
that the absolute has no internal differentiation, is not at all ready to 
relegate all individual monads and the world-order to the realm of 
illusion. There he sides with Ramanuja and says that they are also as 
much real as the absolute. Sri Jiva thus accepts all the positive contrib- 
utions of his two predecessors. But how he can do it consistently is the 
question. If the absolute is non-dual in the strict sense of the term, then 
Sankara is right and then the objective world with all its individual- 
ities must be the false appearance of that One Reality. But if the 
objective world with all its manifold particularities is real then Rama- 
nuja is right and then the Absolute reality is not non-dual in the 
strictest sense, since it has self-differentiations. Sri Jiva seems to up- 
hold two apparently inconsistent doctrines: that the world-order with 
all its manifoldness is real, and at the same time, that the Absolute 
Reality is non-dual in the strictest sense. Sri Jiva believes that he is 
Consistent, due to what he calls the “Power” of consciousness. He 
denies that the Absolute has any self-differentiation but upholds very 
strongly the view that it has Primary Power (Svarupa Sakti). The 
Saftkarites urge against him that if the Absolute has power then it has 
self-differentiation. But §ri Jiva answers that this does not necessarily 
follow. Now, what this mysterious agency called Power (Sakti) is, 
we shall let Sri Jiva himself bring out with as much clarity as he 
commands. 
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Sri Jiva takes upon himself the charge of proving two propositions. 
(1) That Absolute Consciousnecc has “Power.” (2) That the Abso- 
lute is strictly non-dual in spite of the fact that it has “Power.” The 
merit and success of the philosophy of Sri Jiva depend on establishing 
these two theses. 

In order to prove that absolute reality has “Power,” Sri Jiva ap- 
peals first to common sense and then to the law of causality. 

It does not require a philosopher, he says, to decide this question. 
Anybody, not merely a philosopher, would vouch for it that a thing can 
not exist unless there is some power in it. If the ultimate reality exists, 
it must have power. 

Then Sri Jiva makes the other appeal, that to the law of causality. 
A thing, he says, is said to exist when it does something. Doing some- 
thing means to be the cause of it: Nothing in the world can become a 
cause unless it has some power. Nowhere in the world can one exhibit 
a cause without any power whatsoever. That absolute consciousness is 
the first cause of the universe is a truth accepted by all Vedantists. It 
must therefore have power. 

Sri Jiva then refutes his own arguments by taking the position of 
his opponent. The appeal to common sense, he says, is of no value, be- 
cause common sense knowledge is considered to be false knowledge of 
the ultimate truth. So a majority vote cannot prove any truth of meta- 
physics. Neither is the second argument of any weight. Certainly 
‘Absolute consciousness would have power if it were the cause of the 
universe in the ordinary sense of the term cause. We say clay is the 
cause of the pot, that is to say, clay is the material out of which it 
is made. Or we say that the potter is the cause of the pot, meaning 
that he is the operating cause. The clay or the potter would not 
be the cause of the pot unless they had power to perform what they 
do. But Absolute consciousness is the cause of the universe in neither 
of those senses. It is cause, to be sure, but in a very different sense. 
The Absolute is the underlying substratum. It is neither the efficient 

\ nor the material cause. The effect is not any transformation or 
‘modification of the cause but simply an illusory appearance of it. The 
Absolute is said to be the cause only in the sense that it has to be present 
in order that appearance may at all be possible; much as a piece of rope 
may be said to be the cause of an illusory snake or mother-of-pearl of 
illusory silver. The rope or the mother-of-pearl does not cause the 
snake or silver in the usual sense of the term causing. It forms the sub- 
stratum which must be present in order that an illusory experienct 
could\be possible, Hence, the proof that the Absolute has power since 
It is a\cause, does not hold water. 2 

. These are the arguments Sri Jiva brings against himself from the 
standpoint of his opponent. He then in turn answers them. 

If the appeal to the common sense of mankind is not adequate let us 

turn to the wise men, the liberated souls. Let us consider the state of 


liberation itself. What is liberation? It is conceived by all Vedant- 
ists ta be a state of infinite joy and bliss. This joy is said to be due to 
1 with what one really is. 


the fact that one realizes or becomes identica 
\ | B 
\ 
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The inner essence of a person and that of the universe is the same and 
the actualization of that essence brings infinite joy. Joy has no Meaning 
without manifestation or efflux. Infinite joy can only be due to the in- 
cessant overflow of the inner essence. The flow or manifestation of joy 
would not be possible if the ultimate essence had no power. If libera- 
tion is not mere nothingness or darkness or extinction of everything 
but the overflow of bliss and peace, then the ultimate essence must Dos. 
sess power. If liberation were nothingness no one would pursue it, 
But as a matter of fact, everybody seeks liberation knowingly or un- 
knowingly, as genuinely as they seek after enjoyment, since liberation is 
nothing but the consummation of the will-to-enjoy in its purest and 
fullest sense. 

This argument is again refuted from the standpoint of the opponent 
by saying that the joy of self manifestation of the liberated state would 
be possible by the self-illuminating nature of the ultimate substance it- 
self and there is no need of assuming an extra entity called ‘“Power” 
for that purpose. 

This contention is again answered. Self-illumination or self-expres- 
siveness connotes. two things. Negatively, it means that it does not de- 
pend on anything else to illumine itself. Positively, it means expressive- 
ness. It is precisely this expressiveness of the absolute which we call 
“Power.” 

Let us then look at the other argument, the one based on causality. 
The ultimate essence is not a cause in the ordinary sense and hence it 
can not have power on that account; such is the contention of the op- 
ponent. Sri Jiva attacks this position of his opponent in two ways; 
firstly, by accepting the thesis of the opponent and secondly, by showing 
the defect of the opponent’s position. 

(1) Let us grant that ultimate reality is not the cause in the ordi- 
nary sense. That is to say, it is neither an efficient cause such as a potter 
nor a material cause such as clay. But still we can not do away with 
power. You say that the Absolute is the cause of the world just as a 
piece of rope is the cause of an illusory snake. That is to say that it 
has no causal efficacy. It does not impart anything whatsoever to the j 
effect, but simply underlies it. Now the question is what is this uz- 
derlying? If the underlying substratum has no power at all why may 
not the illusory principle (maya) itself create the world? If the under- 
lying essence does not help the situation a bit, why not then eliminate 
it altogether? The very fact that you are not ready to throw it out 
indicates that it has some power, whether you recognize it or not. 
Morever, you cannot hold that there is no relationship whatsoever be- 
tween the illusory object and the substratum that underlies it. Since 
we find that in order that there may be the possibility of an illusion of 
a snake, there must be a rope or something of that sort and not a mother- 
of-pearl; whereas in order that there could be a possible illusion of sil- 
yer, it is a piece of mother-of-pearl that has to be there and not a piece 
of charcoal. In order that there should be such false knowledge as this 
phenomenal universe is, there must be precisely absolute consciousness 
as its underlying substratum. This is your contention and this itself 
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proves that the absolute substratum has some power and relationship 
with the phenomena whether admitted or not. 

(2) Sri Jiva then in turn shows the inadequacy and utter illogical- 
ity of the theory of illusion or false knowledge. 

In order that there can be any knowledge whatever, there must be 
a subject and an object of that knowledge. Since false knowledge is a 
kind of knowledge it must have a subject and an object. Now show us, 
urges Sri Jiva, which is the subject and which is the object of this so- 
called false knowledge? According to your thesis there is but one sub- 
stance in the universe which you call noumenal reality (kutastha nitya) 
and there is the phenomenal reality which is for you simply a mis-read- 
ing or false interpretation of the noumenal. Now let us test all the 
possibilities. 

(a) This false knowledge has no subject, since neither the noume- 
nal consciousness nor the phenomenal can be its subject. —The noumenon 
can not be the subject since it is this noumenon which is misread or 
falsely known. It is therefore the object of false reading. Further- 
more, the noumenal consciousness can not be the subject of the false 
knowledge because it is purely luminous truth itself and nothing false 
or erroneous can ever inhere in truth. Nothing in the phenomenal uni- 
verse can be the subject of that false knowledge, because phenomena are 
the result of that false knowledge. In other words, false knowledge is 
presupposed in the very possibility of phenomena, and hence nothing in 
phenomena can be the subject of that false knowledge. 

(b) This so-called false knowledge has no object. For, neither the 
noumenon nor the phenomenon can be its object. The noumenal con- 
sciousness can not be the object because all objectivity is said to be 
phenomenal and therefore unreal. Anything that can be the object can 
not be ultimately real according to your thesis. Hence the ultimate con- 
sciousness is held to be pure subjectivity, and cannot therefore be the 
object of false knowledge. Neither can anything in the phenomena be 
the object of that false knowledge, because the phenomena are the re- 
sult of false knowledge and therefore presuppose false knowledge for 
their very possibility. 

Your so-called false knowledge is therefore a kind of knowledge 
which has neither subject nor object. Knowledge, false or real, if it is 
without any knower and known, must be considered a meaningless 
fiction, The so-called false knowledge is therefore itself a false know- 
ledge. It is a worse delusion than the delusion of maya. ‘The only way 
that this illusion theory of yours can have any sense is to hold that false 
knowledge or ignorance is something self-existent ; that it can exist with- 
Out any subject or object. If this is admitted then there arises another 
Serious difficulty of asserting two self-existent entities, one, absolute con- 
Sclousness and the other, ignorance. This means to give up the philos- 
ophy of non-duality. The theory that it (the empirical universe) is 

orn of the illusion of our ignorance is absurd in that it involves ac- 
Cepting that “ignorance” to be something self-existent, having an in- 
cehendent existence separate from the all-in-all, the One-without-a- 
econd (advitiyam). 
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It is held by the opponent that in the state of liberation all false 
knowledge disappears and true knowledge flashes in. The content of 
this true knowledge is said to be something like this: no other thing 
except absolute universal consciousness is the ultimately real substance. 
Now, who is the knower of this true knowledge? asks Sri Jiva. It (the 
knower) can not be anything phenomenal, since all that is phenomenal 
is, according to the hypothesis, the object of exclusion from the realm 
of true knowledge. Only one possibility is left. Absolute consciousness, 
itself is the knower of this true knowledge. We then ask whether this 
fact is true or false. If it is false, then it should again be sublated by 
another true knowledge and thus you are committed to a regressus ad 
infinitum. If then this fact (absolute knowing itself) be true then it 
is admitted that Absolute Consciousness is the Knower of Truth. To 
be the Knower is to have the Power of Knowing. And if to be the 
Knower be its essential nature, then this Power, we should say, is the 
Innermost or eternal Power which we are advocating. The celebrated. 
theory of illusion (maya) therefore does not, to use a phrase of Rama- 
nuja, ‘stand the grinding in the mill of dialectic.’ 

Thus establishing to his satisfaction that the Absolute must have 
“Power,” Sri Jiva sets himself to the task of proving that due to this 
fact ultimate substance does not give up its character of being non-dual. 
It is still One-without-a-Second in the strictest possible sense of the term. 

First of all he argues against himself from the standpoint of his 
opponent. 

What is this mysterious Power? Is it different from the Absolute 
or non-different? If the former is accepted, then the ultimate real be- 
comes dual, which is against your basic position. If the latter alter- 
native is accepted, then we ask, why call it by another name Power? 
It is the same as the Absolute substance itself. 

Before we follow Sri Jiva’s answer to this argument, let us try to 
understand clearly, just precisely what it is that he is attempting to tell 
us by his conception of this Eternal Power (Svarupa Sakti) of Brahman 
(Absolute). 

The conception that Sri Jiva has in his mind is a unique one. We 
have seen that ultimate substance, according to Sankara, is a perfectly 
static substance and this is the reason why all the variations, modifica- 
tions, transformations, attributes and the like are regarded by Sankara 
as things foreign or alien to ultimate reality. Hence they are all labeled 
false or illusory. Anything that is alien to truth has to be false. Rama- 
nuja, on the other hand, denies the static conception of reality. He up- 
holds the position that the ultimate reality is a dynamic being and hence 
all modifications, transformations, attributes, relations are real for him. 
What is unreal or fiction for Ramanuja is the static conception of real- 
ity. Now what Sri Jiva is laboring to bring forth by his conception of 
eternal Power is that Absolute reality is both static and dynamic. He 
thinks that these two ideas are not contradictory. Does he then hold, 
like Bradley, that in reality all contradictions are ‘somewhat transmut- 
ed’? No, Sri Jiva does not believe that they are contradictory in ap- 
pearance and then somehow ‘transmuted’ in reality. 
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He, on the other hand, affirms that the two conceptions, static and 
dynamic, are not contradictory at all. This he holds, because by static 
and dynamic he means something very definite. The Absolute is static 
to Sri Jiva in so far as it is an undivided integrity—a unity. And the 
same reality is dynamic in so far as expressiveness is its essential nature. 
The eternal or Primary Power of the absolute is that which makes these 
two facts possible. 

To Sankara, unchangeableness is a corollary of infinitude, and 
motion indicates lack of something and hence imperfection. Movement 
to Sankara, as to Aristotle, reveals lack of actuality, lack of complete- 
ness and therefore it is only the finite that can move. The Absolute of 
Sankara, therefore, is unmoved, and static. It is not even the ‘mover.’ 
For, as Sankara sees it, it can not be the ‘mover’ unless it ceases to be 
unmoved. 

To Ramanuja, however, dynamism means liveliness and concrete- 
ness. Immobility, to him, indicates deadness and uselessness. Now, 
to Sri Jiva, unchangeability means exactly what it means to Sankara, 
but being dynamic does not necessarily mean to him lack of perfection. 
For to him, the absolute is “Love” and dynamism of the Absolute, there- 
fore, far from being contradictory to unchangeability, is rather necessary 
to its perfection because it is perfect in Love. When something is truly 
static in the sense of Sri Jiva it can not help being dynamic. These two 
natures of the absolute therefore are not two different aspects of it, 
looked at from two different angles, rather, they are true at one and the 
same time, one being the necessary outcome of the fullness of the other. 
This Svarupa Sakti (Primary Power) merely indicates this statico-dy- 
namic nature of Bhagavan (God-head) and differentiates it from the 
static character of the absolute. It is this that Sri Jiva seeks to express 
by saying that the absolute substance has eternal Primary Power and 
that this “Power” is the same as Love. 

Since dynamism is the necessary outcome of the static absolute in 
this sense, Sri Jiva can not see why his admission of ‘Power’ should 
Involve any dual element in the Absolute. So says the Seer of the 184 

panisad. “It moves, it moves not.” This is the reason why Sri Jiva 
Agrees with Sankara in admitting that the Absolute is non-dual in all 
Possible senses and yet he holds that it has ‘Power,’ it is static and dy- 
namic at the same time. ake 

This eternal “Power” of the Absolute is a unity. Now of what is it 
a unity? It is the unity of will-to-be (sandhini), will-to-know (sam- 
ut), and will-to-enjoy (hlddini), in their fullest consummation. That 
Means that the Absolute is all-joy, all-knowledge and all-existence. 

eality is not the sum of these things, neither is it a unity in the sence 
of Bradley “in which all things coming together are transmuted, in 
which they are changed all alike though not changed equally. These 
three; all-joy, all-knowledge and all-existence are one and identical in 
the absolute reality and it is the indivisible integration of them that con- 
jitates the eternal Primary Power of the Absolute. It is ous to on 
act that the Absolute is perfect, unchangeable and static. What then 
again makes it dynamic? The fullness of existence means that He exists 
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completely and makes other things exist in and through His existence. 
Completion of all knowledge means that He knows and makes others 
know in and through His infinite knowledge. All-joy means that He 
feels the joy of a full life and knowledge and makes others do the 
same in and through the fullness of His eternal bliss. The existence 
that is in Him is not abstract existence but it expresses itself con- 
cretely and fully. His consciousness or reason is not a mere ideal 
but stands for a knowledge of reality. The joy that is in Him is 
not self-contained contentment where there is nothing to contribute 
to joy, but joy in positively joyous conditions of life. It is this in- 
cessant urge for expressiveness that makes the absolute dynamic. There 
is a need for an “other” in the Absolute itself and that accounts for all 
creativity. But this “other” can not make the Absolute dual in any 
sense, since this need is not a need of imperfection or anything extran- 
eous. It is the necessity of the fact of fullness of manifestation of all- 
joy, all-knowledge and all-existence in Him. It is this statico-dynamic 
indivisible integration which constitutes the eternal Primary Power of 
the Absolute Love which is also non-dual in the strictest sense of the 
term. This is the contention of Sri Jiva. 

Now let us turn to the question that was raised, whether or not this 
Power makes the Absolute non-dual. We have seen the argument of 
the opponent that if this Power is different from the Absolute, it ceases 
to be non-dual, since it involves self-differentiation. If on the other 
hand, this Power is not different from the Absolute then there is no 
need of calling it by a new name such as “Power.” Sri Jiva, however, 
does not use many words in order to refute the argument which he 
himself had raised from the standpoint of his opponent. He replies to 
it as one does to a dilemma. He says: because of the fact that it is 
quite impossible to conceive of this “Power” as identical with Absolute 
Being we call it “different” (bheda) and again because it is just as diffi- 
cult to conceive of this “Power” as distinguished from the ultimate 
Being we call it “identical” (abheda). This identity and difference 
between the “Power” and the Powerful is the essential truth, but it is 
beyond our human comprehension and logical conceptualization. ‘These 
are Sri Jiva’s own words. With this he closes, announcing that he does 
not particularly like to be designated as a non-dualist (advaitist), but 
the upholder of “the inconceivable relation of difference and identitiy 
(achintya veda-veda). It is due to this particular statement that his 
philosophy goes by the name “Achintya vedaveda-vada.” 


CHAPTER III 
THEOLOGY 


I. GOD 


From what has already been said it is evident that the philosophy of 
Sri Jiva is theocentric like that of Spinoza or of Thomas Aquinas. 
Theology is the substantial part of philosophy. It is the crown of philo- 
sophy. Or, perhaps it would be more correct to say that Sri Jiva has 
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no idea that theology and philosophy could be two separate domains of 
thought. Although it is true for all Vedantists that theology and Philo- 
sophy are the part and parcel of the one and the same discipline, still 
in Sankara one can recognize some distinction between them. For San- 
kara there is only one truth and that is the Absolute. You may call 
it God if you wish, but to Sankara it is neither creator, nor preser- 
ver, nor saviour, nor providence. For all these expressions presuppose 
relation and the Absolute is beyond all relations. The realm of relation 
is the realm of phenomena for Sankara and hence theology belongs to 
the phenomenal world, Within the phenomena Sankara recognizes de- 
grees of reality and there God (Isvara) stands the highest. But God 
is not the Absolute. He is less than the Absolute. He is one step lower. 
When the Absolute limits itself, it becomes God. 
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Different, however, is the view of RamAnuja and_very different is that — 


of Sri_Jiva. For Ram4nuja, the Absolute itself is a personality. He 
sa determinate Being of infinite attributes. He is the material cause, 

‘ the efficient cause and the Causa sui (Svayambhu). He is the Provid- 
ence and the Lord. Hence for Ramanuja theology and philosophy are 
identical. Sankara places'God below the Absolute and prefers to call 
Him the lower Brahman. ~Ramarmoja-makes them identical and puts 
“them-—on-the-same-throne. But Sri Jiva’s God has quite a different 
position. Sri Jiva places God above and beyond the Absolute. This 
perhaps appears illogical. How can there be anything beyond the Abso- 
lute? The expression itself does not mean anything to us. But we shall 
see that this signifies something very meaningful to Sri Jiva and that 
again it is in perfect consistency with the spirit of his system. 


We have seen that the ultimate substance for Sri Jiva is the Abso- 
lute Consciousness. It is a unity of the three principles; will-to-be, will- 
to-know and will-to-enjoy in their fullness. This means that the Abso- 
lute Being is all-existence, all-knowledge and all-joy. Sri Jiva can ex- 
press it in one word. The Absolute Reality is Love. It is this nature 
of the Absolute that accounts for its unceasing expressiveness. The 
nature of perfect Love is to overflow. So far as the Absolute is a per- 
fect Being, it is steady, calm, and immutable, but so far as the outburst 
of Love is concerned, it is a mobile, flexible and dynamic substance. 
Vue to perfect integrity the Absolute is a Being and due to indomitable 
Impetus for expressiveness, it is a Becoming. Since it is a Becoming it 
has a “life” and a “history.” ‘The creation is an expression of supreme 
delight of the Love Absolute. The Absolute becomes creator not be- 
cise of any limitation, as Sankara would have us believe; but because 
of the exuberance of fullness the permanent being becomes fluent. As 
# Poet composes his poems not to limit himself but to give expression to 
Th sie Joy so does the creator create out of the fullness of his Being. 
ae quolute then has a history. But this is not all. Sri Jiva tells us 
ifehi e Absolute not only has a life-history but it has two lives and two 
ine Ae terics! Before we try to understand just what is meant by hold- 
the The One and the same reality can have two lives we should discuss 

Tinity or the three stadia in the life of the Absolute Being. 
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II. THE TRINITY 


The Absolute Being is all-existence, all-knowledge and all-joy. 
Though these three phases are indivisible, still, due to the eternal will. 
to-manifest, three moments are distinguishable in the life of the Abso- 
lute Being. (i) All-existence, (ii) all-existence and all-consciousness 
(iii) all existence, all consciousness and all-joy. In fact, every phase 
involves the other, nevertheless a difference in degree is recognized due. 
to the following considerations. 

There can be existence without knowledge and joy. That is to say, 
such existence is logically possible. In order to exist, a thing need not 
be conscious of itself and be joyous. But this is not so when conscious- 
ness is in question. An entity in order to be conscious must exist: 
Existence can not be potential in consciousness. If consciousness is 
actual then it must be actually existent. There can be an unconscious 
existent, but not a non-existent consciousness. But again a conscious 
existence need not necessarily be joyful. Joy may be in it potentially 
but it need not be actual. But the situation is altogether different when 
joy itself is in question. In order to be joyous, an entity must exist and 
must be conscious of its existence. There may be a joyless consciousness. 
but never an unconscious joy. So if joy be actual then consciousness. 
and existence must be actual. Thus it is obvious that there is a differ- 
ence in degree of depth and fullness in these three moments of the life 
of the Absolute. 

One moment is the pure existence, the root and sustainer of all 
existence. This is called Paramatma who is the ground of all existence. 
The next higher moment is all-consciousness which involves all-exist- 
ence. It is an existence conscious of itself. This stadium is called 
Brahman or the Absolute par excellence. Throughout the Vedantic 
Ontology it has been held that the Absolute is pure consciousness which 
is existent.. But now according to our present analysis we find that 
there is another moment beyond the Absolute par excellence. This is all- 
joy. This stadium comprehends the Absolute but still goes beyond it. 
This is called Bhagavan-Krisna. As nearly as possible we may translate 
Paramatma as World-Spirit and Brahman as the Absolute and Bhaga- 
van-Krisna as the Supreme God-head. Dr. Seal observes that Brahman 
corresponds to Hegel’s Absolute Idea, Paramatma to its heterization in 
Nature and Spirit and Bhagavan (God-head) to the complete cycle of 
the dialectic process. But it is important to notice that the Vaisnava 
Philosophers more clearly than Hegel begin with Bhagavan, the eter- 
nally perfected Absolute Person and also end in Him. Sri Jiva starts 
with the Supreme God-head and then derives the other two, from Him 
and then again shows the consummation of all in Him. He is the 
eternally’ perfect and Absolute Person, infinite in excellence, power and 
sweetness. 

he Faramsems World-Spirit, who is both immanent and Habe 
cendent) satisfies Ramanuja;_the-Brahman—(Absolute par” excellence— 
of-pure consciousness), satisfies the demand of ee eS Jiva 
has“his~ Bhagavan (the Supreme God-head) beyond them all. It 
should be noted that this was not made to satisfy any one’s demand. It 
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is the necessary outcome of the systematic thinking of the philosopher. 
The Paramatma (World-Spirit) may be called the descending Absolute 
who accounts for the cosmic order and Bhagavan (the transcending 
supreme Person) may be called the ascending Absolute, who accounts 
for a supra-cosmic sphere. Thus we come to understand what is meant 
by the statement that the Absolute Being has two life histories. The 
supra-cosmic life of the God-head is called Nitya Lila or Eternal Play 
and His cosmic life is called Sristi-Lila, or Creative play. As regards 
to the latter Sri Jiva is in perfect agreement with Ramanuja, with the 
only difference that Nature (Prakrti) which, to Ramanuja, is a “mode” 
of the Absolute Being, is, to Sri Jiva, the Secondary Power of God. 
As regards to the former, the supra cosmic realm of, existence, we con- 
sider next some of the unique conceptions of Sri Jiva. 


Ill. LILA OR THE DIVINE SPORT 


What has been called life-histories of the Absolute is termed ‘‘Lila” 
meaning Play or Sport of the Deity. The Lord plays, it is said, due to 
“exuberance of spirit.” The Sport of the Lord is natural to Him be- 
cause ‘He is full of self-bliss.” The Neo-Vaisnavas often draw the 
analogy with the play of children. The playing of children is said to 
be the expression of fullness. Not due to any want or definite purpose 
but out of exuberance of energy does a child play. A child is considered 
to be a type of full personality, because the individuality of the child 
has not yet been fragmented like that of an adult by a number of chaotic 
desires and uncontrolled passions. The state of a completely integral 
personality, therefore, has in some sense great similarity with that of a 
child. This is the reason the sport of the Lord is not only compared 
with, but also expressed as, “child’s sport.” It is almost invariably de- 
scribed by such terms as singing, dancing or playing on the eternal flute. 
These are considered to be the expressions of the exuberance of joy. 
Indeed, “the voice that is just’enough can speak and cry to the extent 
needed for every day use, but that which is abundant sings and in it 
we find our joy.” 

The Absolute, we observed, has two lives or sportive actions. One 
of them is associated with the World-Spirit (Paramatma) who is de- 
scending and the result of whose activity is the cosmos. The other is 
Connected with the supreme God-head (Bhagavan) who is ascending 
and whose expression is called ‘“Goloka” the supra mundane plane of 
eternal delight. The difference between these two realms of divine 
SPort is variously expressed and explained. One of the most important 
pons of difference lies in the fact that the lower order is cyclic and the 
piste order is rectilinear, that is to say, the former has evolution and 
ave ution where as the latter moves on and on ever increasing through- 
| ays This difference between the two spheres is due to the fact 
ae e higher order is the expression of the Primary Power of God 
} the lower order is that of His Intermediary and Secondary Power. 

atte It is believed that the potentialities of the Intermediary and 
ondary Power reside in the World-Spirit (Paramatma) as seeds. 


a1 


In creation they unfold and become actual. It is considered a funda- 
mental principle in nature that when something becomes actual from its 
seed-like potentiality, it has always a tendency to back to that potential 
state again. The analogy is taken from the tree and seed and their 
seasonal germination. This principle explains the evolution and involu- 
tion in the cyclic movement of the cosmic order. 

Now, the God-head in His Primary Power is a perfectly actualized 
Person. All-existence, all-knowledge and all-joy reside in Him in their 
fullest actuality. The expression of this Primary Power cannot be one 
of potentiality. It is a manifestation without any potentiality, and it 
goes on increasing uninterruptedly for eternity. Krisnadas Kaviraja 
says that the embodiment of Infinite Love is full in the fullest sense and 
has no more room to grow but behold the mystery is still increasing 
every moment throughout the never-ending time. In this process of 
never-ending augmentation all the values of joyful delight that are real- 
ized remain conserved with Him for all time. It grows and grows and 
never ceases. Sri Jiva shows that even the derivative meaning of the 
word “Brahman” supports his view, since “Brahman” means one who 
grows and makes everything else grow. 

It is also important to notice that both cosmic and supra cosmic 
orders are considered to be beginningless and endless. Only one of them 
moves like a wheel in time and is subject to time, while the other moves 
like an arrow or snowball and transcends time in the sense that every 
moment of it is fulland pregnant with the entire past. This movement 
of the latter has a dialectical nature which we shall discuss presently. 


IV. THE PERSONALITY OF THE GOD-HEAD 


The supreme God-head (Bhagavan) is a concrete Person (Purusa). 
He is called the Uttama Purusa or Hari Purusa, that is, the most exalt- 
ed Person. We noted in the Trinity that Sri Jiva conceives of the Abso- 
lute as both self-conscious and pure consciousness. The Three Beings 
that constitute the three moments in the life of the Absolute are all con- 
scious principles. But Bhagavan, who is the highest of the three, is not 
only a self-conscious Being but He is said to be a concrete Person having 
a perfect Form also. The World-Spirit and the Absolute par excellence 
(Paramatma and Brahman) are formless but the Supreme God-head 
has a “beautiful Form.” By form is meant “Body.” The highest Lord 
has a “Body” and His Body is like that of a man, or more correctly, the 
human being looks like Him rather than He like us. The human body 
is said to be a very imperfect copy of the most perfect “Body” of the 
Lord. The beauty and sweetness of the Body of the Lord surpass all 
description and intellectual comprehension. But having a body does not 
make Him anytheless Absolute, at least to Sri Jiva and his followers. 
Unlimitedness and limitation, Sri Jiva tells us, are not contradictory. 
They together represent the fullest import of the Joy Absolute. The 

Body of the Lord is made of pure consciousness (chit). As water 
becomes ice due to excessive cold so does the Absolute consciousness as- 
sume a Form due to the exuberance of joy and delight. It is not a 
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material cast but a self-effulgent spiritual figure. Its component stuff 
‘5 “rasa” which is said to be the quintessence of blissful consciousness. 
The blissful Body of the Lord is nothing but joy condensed. This con- 
ception of the God-head having a body like a human body will not ap- 
pear grotesque if we remember what has been said in the first book of 
the Bible regarding the genesis of man. 


Vv. THE ATTRIBUTES OF THE GOD-HEAD 


Infinite auspicious qualities are attributed to the Lord. It is how- 
ever always insisted on that all attributes are identical with His essence 
and not accidental. Another very interesting and important point is 
made about the Lord’s attributes. All the auspicious qualities are divid- 
ed into two classes, one class is called “aisvarya”—majestic—and_ the 
other class is called ‘‘7na@dhurya” meaning charming. To the highest God- 
head, the First Person of the Trinity the former class of attributes is 
denied and simply the latter class is ascribed. In order to understand 
the reason of this we need to enter into the very heart of the theology of 
Sri Jiva. The simple literal meaning of the two terms ‘aisvarya’ and 
‘madhurya as majestic and charming respectively do not help us much 
unless we realize just what is meant and why. 
All the divine qualities such as omniscience, omnipotence, omni-pre- 
sence, etc., are included in the majestic category by virtue of the fact 
that they are too great for human beings to comprehend, and hence they 4 
make the God-head unapproachable. The attributes, on the other hand, 
which we may call supremely human such as friendliness, sympathy, 
kindliness, attractiveness, deep affection, eagerness to love and to be 
loved, etc., are included in the sweet-category. These are the qualities 
that we appreciate and praise every day, as we come in contact with our 
fellow men in society and particularly with our most dear ones in the 
family circle. We may call them ideal domestic virtues. These domes- 
tic virtues are charming and they are pre-eminently attributed to the 
highest Lord. If we can conceive—and perhaps this is not very diffi- 
cult—one single person who is the best father to his children, the kindest 
master to his attendants, the sweetest child to his parents, the most 
amiable friend to his associates and the most loving husband to his wife, 
then, when this is conceived, we shall have some idea as to what kind of 
Personality the supreme God-head is supposed to be like by Sri Jiva and 
his school. The Lord is at one and the same time father, master, son, 
friend and husband in their most ideal sense. He is called “madhura” 
as He exhibits in Himself all ideal virtues. The term “madhura’’ 
literally means ‘sweet,’ but it is also a technical word. As we have en- 
peed into the subject we would better do justice to this technical phrase 
y bringing out its significance more fully. 
As was just observed, the “majestic” quality, which seems to place 
tod and man very far from each other, has not been attributed to the 
highest God-head. The question arises whether the Lord does at all 
pees those qualities or whether he altogether lacks them. It seems 
obvious to us that the Supreme Lord can not lack such qualities as omni- 
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presence. Could we say then that He possesses them but docs not make 
use of them? This also seems illogical. If one is omniscient and knows 
everything, how: can he possibly help using that power. Can he then 
forget about it? This appears to be impracticable. It seems utterly 
impossible for a person to have the power of omniscience and to be for- 
getful of having it at the same time. But this is precisely what Sri Jiva 
asserts to be the situation regarding the God-head. The Lord creates, says 
Sri Jiva, a new “Principle” which covers Himself. He does it in order 
that He may be more sweet and consequently more sociable and ap- 
proachable to human beings. His love is incomplete until he can com- 
municate. In order to make the communication possible He creates out 
of Himself a novel “Principle” which is called “Yoga-mdaya.” Creating 
this “Principle” out of Himself, the Lord has given it freedom so that 
“Yoga-maya can lord it over Himself. The principle of “Yoga-maya” 
therefore is the principle which conceals the so-called “majestic” or ultra: 
human qualities of the God-head and lets the supremely human qualities 
shine forth more charmingly and beautifully. What shines out in this 
way is considered to be more real and graceful than what is veiled. By 
virtue of this principle of ““Yoga-maya” the Lord does and does not pos- 
sess omniscience, omnipotence, and the like at the same time. He behaves 
as if he is not omniscient. This behaviour of His is not pretense but is 
genuine, because the principle of “Yoga-maya” has been given the power 
to function free of the Lord’s will. To illustrate the point, supposing 
Sri Jiva knew of Jesus Christ and saw Him suckling the breast of the 
Virgin Mary. Sri Jiva would say that this is “sweet” or “smadhura’”’ 
because the Son of God does not need a mother’s breast to live on, but 
still as Christ He does it. This is due to “Yoga-maya” that has made 
Him forget that He is the Son of God. 

Now we are in a position to understand the technical phrase “//ad- 
hura” (sweet). “Sweetness” of the God-head consists in the exhibition 
of His most supremely human qualities when the ultra-human qualities 
of His are concealed by the function of “Yoga-maya.” The Yoga- 
maya plays an important role in the “sweet” activities of the Lord in 
the eternal realm as well as in the cosmic realm when the Lord incar- 
nates on earth. 


VI. THE “SWEET” ACTIVITIES OF THE LORD: DIALECTIC OF LOVE 


We are now in a position to realize the precise character of the 
Eternal sport of the supra-mundane domain. The Unity and simplicity 
of the Lord have been established. But the enjoyment of Love in the 
truest sense seems to require companions. In order to become Himsélf in 
the fullest sense the Lord has to create His associates. Unity even at 
the very root chooses to show itself in variety. This is the message of the 
philosophy of Sri Jiva. The Lord and His Primary Power has been 
spoken of as non-different, Now it is said that He separates Himself 
from His Primary Power. In other words He divides Himself into 
two—the Being-for-self and the Being-for-expression. ‘The former is 
He Himself and is called Krisna, one who draws, and the latter is His 
Primary Power called Radha, one who adores. 
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to make the entire universe participate in His joyous sport. He longs 
and longs for all the created monads which, including atoms and mole- 
cules (anu-paramanu) are innumerable in number. He feels, as it were, 
that he is incomplete without them. Hari Purusa is called the Giver 
of Universal Beatitude: (Maha-uddharana). His unceasing longing re- 
sults in the need; for Incarnation. He incarnates or manifests Himself 
on earth in order, to embrace his loving beings. This longing of the Lord 
to communicate Himself should be carefully distinguislied from the 
first longing which is for creation. The first overflow of Love is to 
create and the second outburst is to incarnate and thereby to be reunited 
with the created. For joy is the creation, for more joy is the Incarnation. 

To come back to the Love-dialectic.: The dialectical movement) of 
Love finds its culmination in the Hari Purusa, who is the highest syn- 
thesis of all the previous moments ofoverflowing joy. All the phases 
of Love that find expression in the process remain in their fullness in 
the consumatory stage, which is to say, that Hari Purusa comprehends 
in Himself all the sweetness and charm of Gouranga-Nityananda and 
Radha-Krisna, i.e., the two stages of synthesis reached by Him in His 
eternal march of Love. : 


Vil. SUPREME BEATITUDE 


The Summum bonum or supreme beatitude of human life consists of 
participating in this eternal love-life of the God-head. This partici- 
pation on the part of a monad (Intermediary Power): becomes possible 
when one transcends one’s lower life-centre. The Intermediary Power, 
we observed before, has two life-centres. The ultimate goal of his life 
consists in transcending the lower’ self and in realizing the higher in 
intimate communion with the God-head, in sharing in his love-life in 
the supra cosmic realm. This canbe achieved through self-dedication, 
devotion, love and worship. Due to the Incarnation of the Lord on 
earth this attainment is made possible here and now. It is not a state of 
annihilation or extinction. It is the regaining of a new life in.a new 
atmosphere. It is, to be sure, a state of perfect calmness, but being the 
realization of a fuller life its essential character consists in growth with- 
out interruption as a partner in the march of the dialectical love expres- 
sion of the Gid-head. Krisnadas, a contemporary’ follower of Sri Jiva, 
writes that God is full and perfect in his Love and has no room to grow 
but it is a mystery that He grows.without cessation. The devotees who 
share in this love-life of the “sweet” Lord,salso grow for all time that 
knows no ending. This growth consists.in the: expansion and the deep- 
ening of love for God and his creaturés) and in the heightening of the 
joy of communion with the ultimate source of all..; © - <9 * 
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SUMMARY 


Baladeva, the author of the celebrated Govinda Bhasya, and a fol- 
lower of the school of Sri Jiva, summarizes his philosophy in nine pro- 
positions. 


God is the Supreme Substance. 

He is known through all the revelation. 

The world is real. 

The differences are real. 

The individual monads are real. 

There are various grades of monads. 

Liberation is the attainment of God. 

The means to it is the worship of God. 

There are three ways of knowing—experience, reasoning, and 
revelation. 
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